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FOREWORD 


Ramesh Kumar Upadhyaya's THE CONCEPT OF 
GOD IN SAIVA TANTRA is an explicit treatise on a 
particular aspect of the Tantrik philosophy expounded in 
the &aiva Tantra. 

Like the six orthodox systems of Indian philosophy, viz., 
Yoga.Nysya, Vaiiejika, Samkhya, Mtmamsa and Vedanta* 
the Tantras have also philosophies of their own, which, 
however, may generally be looked upon largely as modifi- 
cations of the Samkhya and Vedanta systems. They 
occupy the fourth position in the order of Hindu Scrip- 
tures, the preceding three being £ruti, smrti and Purapas. 
These sacred scriptures, it is said, were revealed in the 
form of dialogue between Lord Siva and his sweet consort, 
Parvatl. There are two main classes of the Tantras, viz., 
Agama and Nigama. While in the Agama, Parvatl is the 
enquirer and Lord &iva is the answerer; in the Nigama 
it is just the reverse. 

As to the authorship of the Tantras, it is attributed 
to the Lord Siva himself though some critics are of view 
that Dattatreya, an incarnation of the divine trinity of the 
Hindus, viz., Brahma, Vi$pu and Siva, is the real author 
of the Tantras. They are part and parcel of the Vedas 
and, as such, have been accorded equal rank with them. 
It is said, Vedas emanated from the four mouths of Lord 
&iva while the Tantras from His fifth mouth. Their desig- 
nation of Agama in its own signifies the Vedas. So the 
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three terms, i. e., Vedas, Tantras and Agama, are inter- 
changeable and vouchsafe their internal unity. It is only 
in respect of the observence of rituals and comparatively 
unimportant details that there existed divergence in the 
different religious sects. Otherwise, Vedas and Tantras 
are interconnected and indivisible in their essential chara- 
cter. 

As to the antiquity of the Tantras, they are older than the 
two Hindu epics, the Ramayaga the Mahabharata. In the 
Ramayaijaof Valmiki (1/22/15-18) we find the episode that 
ViSunitra taught the two secret and mystic sciences called 
‘bala’ and ‘atibala’ to Rama and Laksmapa. The process 
of attainment of these two esotoric sciences have been 
dealt with in the Tantra. Similarly, Tsntrik terminology 
and ritualism have been expressly mentioned in the 
Mahabharata of Vyasadeva. All this proves the antiquity 
of the Tantras dating before the two epics. Their period 
may be 6th or 7th century A. D. 

Unlike other holy scriptures. Tantras are verbally 
communicated by the Guru to the disciple initiated in 
his cult, and the disciple maintains the secrecy of the 
Tantras he learns from his Guru. Under no circumstances 
this secrecy has to ber disclosed. 

Tantras are a practical £astra and they recognize no 
distinction of caste, creed, colour or sex. Even 6udras 
and women could practise them. Rather women have 
been shown great reverence. They are symbolized by 
Mother Jagadamba, who is the creator, preserver and des- 
troyer of the universe. Women of all classes are direct 
incarnation of this Holy Mother. As such any sort of 
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disgrace to the womenfolk is disgrace of the Holy Mothei. 
Heiself, who inflicts indigr.tion upon the ill-doer. On the 
other hand, the act of showing reverence to women verily 
tantamounts to offering adoration and oblation to the 
Holy Mother. Thus women have been accorded unparallel 
exalted position in the Tantras. The Saiva Tantra which 
is synonymous with the &aiva Agama has postulated 
three basic concepts, viz., Pa^upati ( Siva ), individual 
self ( Paiu ) and fetter ( Paia ). It is arranged into four 
sections, the subject matter of which are : ( 1 ) direct 
experience of external objects (bhoga), (2) emancipation 
(Moksa), (3) initiation (diksa), and (4) performance of 
religious rites and ceremonies (Cary&). 

According to the Saiva Tantra the supreme self is the 
ultimate cause of this entire universe. He is omniscient 
and omnipresent. He is called the primordial being and 
the Lord of all. Undoubtedly His divine power is com- 
prensible by mind, but it is characterized by the absence 
of any visible manifestation It paves the way of the 
renunciation of worldly things. 

The supreme Lord Siva is the efficient cause of the Uni- 
verse. He is endowed with varied and diversified powers. He 
assumes manifold forms for the dispensation of His divine 
favour to conscious and unconscious beings. His provi- 
dential mercy is directed towards the individual self. His 
infinite love and boundless benignity find expression in the 
even dispensation of everlasting bliss and emancipation. 
This emancipation is nothing but the attainment of iden- 
-tity between the individual self ( Jiva ) and the supreme 
Lord ( &iva ). 


The concept of God as propounded in the Vedic hymns 
has been endorsed in toto in the Saiva Tantra. We find the 
Vedic hymns loudly proclaiming the existence of God. 
They have also glorified the majesty of the Supreme. The 
only difference between the Veda and the Saiva Tantra 
is that the method of worship has been elaborated in the 
Vedas while the 6aiva Tantra deals with the different 
ways and forms of worship in an explicit and comprehen- 
sive manner. 

Sri Upadhyaya has presented the important topic in a 
lucid and elegant style for which he deserves heartiest 
congratulations. 


Navaratra Dvitfyg, 2041 V. S. Baladeva Upadhyaya 

26-9-84 Ex-Director 

Varanasi Research Institute 

Sampuranand Sanskit University 
Varanasi 


PREFACE 

Tantra being a generic term for a class of religious 
and magical works is designated as the mantra^astra. 

It is affiliated to the Agama Sastra and is, as such, of 
divine authorship. The T&ntrikas hold that the Tantra 
is the breath of the Supreme Being like the Veda. So 
it is eternal and immutable knowledge. The Tantra 
does not essentially differ from that of the Vedas. It 
strongly maintains the omniscience and omnipotence 
of God. The complete immersion of duality in unity 
is the main lesson of the Tantra. The adorer becomes 
the adored himself. His body is the temple and his 
soul the idol in it. He is the high priest not of God 
but of his own everwakefulself. 

In the Tantrika sense of the word, emancipation is 
the unfoldment of powers brought about by the 
self-realisation. To a real Tantrika birth and death are 
phenomena of his own Creation. His sole article of 
faith is that death has significance only for those who are 
subject to mortality and not for those who have risen 
superior to its idea by their living belief in the deathlessness 
of the soul. A Tantrika marches gradually on the 


1 — ef-Tantraloka, page 192, Vol. I 


( xii ) 

spiritual path and comes to feel his close kinship with 
nature. To him both the animate and the inanimate 
are glowing with divinity. The divinely glorious presen- 
ce puts an end to all his animal tendencies and inspires 
him to fulfil his noble missson. His self-concentrednes 
cheers him up and infuses him with the fresh energy 
that facilitates and quickens the dawn of his natural glory 
without any detriment to the enjoyment of the sweet 

pleasures availing him in the world. To him the world 
is not an illusion, not a Maya of the Vedantists and 

therefore, he tries to make himself and his surroundings 
happy to the best of his ability. 

The main theme with which the.Tantras are concer- 
ned is the power of Mantras. The Tantrists maintain 
that Mantras are certain scientifically arranged for- 
mulas which, if practised according to the Tantrika 
precepts, bring about certain results conducive to the 

fulfilment of utterer’s wishes. Each and every Matrka 
is a living energy in itself and should in no way be mista- 
ken for a mere Varpa or letter. The Mantras are no- 
thing but the harmoniously living forces strong enough 
no doubt to accomplish even the most difficult under- 
takings of the votaries of the Tantras. The arrangement 
of letters in a Scientific procedure goes a great way to 
help the worshipper, provided no ommissions of any sort 
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of the part or parts in the Tantrika ceremony are made 
to fathom out the hidden secrets of nature. 

The great merit of the Tantra lies in its comprehensive 
and all-embracing nature. The portals of Tantra 
are invitingly open to all irrespective of caste and 
creed. The repulsive and revolting creed of untouch- 
ability is unknown here. Both the high and the low 
can enjoy the sweet cup of nectar which Tantra holds. 
No hard and fast rules, nor any strict observance like 
those of Vaidikas, are to be followed by the devotees 
of Tantra. This is why the Tantras are popular and 
have a large following. 

But there are many difficulties in the adoption of 
Tantrik method. Good and evil run side by side. The 
rosy path of the Tantra is beset with thorns, here and 
there. It is, therefore, the foremost duty of the S&dhaka 
to avoid the thorns and to adhere to the rosy path. It 
is only the potency of mantras that brings about the 
desired result of the devotee. 
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INTRODUCTION 



: 1 : 

Definition of Tantra 


The expression, ‘Tantra’ signifies sacred scriptures 
which were revealed in the shape of dialogue between 
Siva and Parvati for the welfare of the people of the 
fourth cycle of human ages (Kaliyuga) 1 . It is not, 
however, possible to fix the connotation of the generic 
term ‘Tantra’ with any amount of precision. Broadly 
speaking the three specific types of scriptures command 
authority with the three different sects. The Sarhhitas 
contain the secret doctrines of the Vaisnavas, the 
Agamas those of the &aivas and the Tantras those of 
the ^aktas. It is, however, worthy of remark that this 
distinction has not been unfrequently passed under the 
generic term, Tantra. Furthermore the Tantra admits of 
twofold classification, viz., Agama and Nigama. In Agama 
Parvati is the enquirer and Mahadeva furnishes answer. 
But in Nigama Mahadeva is the enquirer and Parvati 
gives answer to clinch the doubt. It is interesting to 

1. K^te §rutyukt&carastret&yyam sm^tisambhavah/ 

DvaPire tu pjranoktam kalau asmnksvalam // 

KulOrnava Tantra. 
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observe that the authors of the Tantra consider both 
Agama and Nigama as significant epithets. They have 
offered interpretation of each initial letter constituting 
these two expressions. So far the term Agama is concerned, 
the initial letter, 'a' stands for ' agata ' which means 
emanated from the mouth of Sambhu; ‘get stands for 
‘gata* which signifies entrance into the mouth of the 
daughter of the Himalaya ( the devi or Parvati ); and 
the letter ' ma ’ stands for ‘mata\ that is, to which approval 
has been accorded by Vasudeva. In an identical manner 
in the expression, ‘ Nigama \ the preposition, *nV stands 
for nirgata which means emanated from the mouth of 
the daughter of the Hinr laya; the letter, ‘ga’ stands for 
‘gata\ that is, entrance into the ears of Siva; and the 
letter, stands for ‘ mata ’ i. c. confirmed by Vasudeva. 

The etymological meaning of the word, Tantra is a 
‘warp’. And the figurative sense of it is a series without 
a break or a pause. But in the sphere of religion it 
signifies ordainment on ritualism. Further this expression 
was extended to the system of secret doctrine and 
ultimately to the treatises, laid down with meticulous 
precision. The great ^ankaracarya has mentioned in 
the names of sixty four Tantras and only a few of them 
have survived the tide of oblivion. The names of the 
authoritative works on Tantra, which are available at 
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the present day, may be set forth as follows: — The 

MahZnirvZlna, KulSrriava, Tantratattva, Kdlika, RudraySmala , 
Saktisangama, Tantrakaumudi and the SZradntilaka. The 
Tantras have been accorded the fourth position in the 
order in the scriptural texts of the Hindus. The preceding 
three distinct types of scriptures pass under the names 
of Sruti, Smrti and Purana . Despite the fact that the 
Tantras are integral of the Puraoas, their greater antiqui- 
ty is not liable to dispute. It has authoritatively been 
laid down that Datutreya who is regarded as an incarna- 
tion of the Hindu trinity, namely, Brahma, Visuu and 
Mahe£vara is the real author of the Tantras. The profound 
significance of it lies in the fact that all the sacred books 
of the Hindus which receive the designation of Tantra are 
direct revelation of the three divinities who occupy the 
position of Supreme importance in Hindu pantheon. But it 
has, however, already been referred to above that the 
Tantras have been handed down in the shape of a dialo- 
gue between Siva and Parvati. And it ostensibly professes 
to reveal the secret and mystical doctrines which are to 
be practised by their devotees. It has also been stated 
that it is the central or fifth mouth of Siva that delivered 

the message of Tantrika cult f or the welfare of humankind. 
It has been emphatically stressed thrt these Tantrika 
doctrines and practices should not be revealed to the 
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uninitiated. It is lo be verbally communicated by the 
Guru to his initiate d disciple. The ipsissima verba of the 
allegorical utt ranees of the Tantra i'stra mry be quoted 
foi its confirmation “The Vedas, the Astras and the 
Pur -c as are like a public woman, but the doctrine revea- 
led by Sarnbhu i. c., the Tantra remains veiled like a 
chaste housewife.” The obvious import of it is that under 
no circumstances the secret doctrines of the Tantra 
should be disclosed to the laities. 

Kulluka Bhatta in his course of commentation on first 
verse of the second Chapter of the Manusamlitu has 
expressly stated that $?ruti admits of a twofold classifica- 
tion, namely, ( 1 ) Vaidiki and (2) Tantrikj . 1 2 It is 
remarkable that they have overriden even the Vedas in 
different parts of India where religious rtes and ceremo- 
nies arc governed by the Tantras. There are numerous 
T^ntrika schools with their age-old traditions and the 
distinctions inter se remain obscure and unintelligible 
beyond the esoteric circle of adherents. The ritualism of 
the Tantras advocated by the Daksipacarins is in confor- 


1. Vedasastrapuranani s&manyaga^iks iva, 

Ya punah gambhavj vidya gupta kulabadhoriva/ 

Tantrasara ( Ed. R. M. Chatterji ) p, 691. 

2. ‘grutisca dvi\idhg vaidiki Tantriki ca* 

Kullvka Bliattos Tika on Ms ,11, 1. 7. 
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mity with the injunctions of the Vedas, while that of 
the Vamiclrins is in direct conflict with them. It is 
undeniable that the sphere of the influence of the Tantra 
remains unchallenged even in the circle of those who 
are adherents of different creeds and faith. The Tantra 
in laying down its doctrines and rules of religious 
practices is chiefly guided by humanitarian consideration. 
It does not recognize distinction of colour, caste, creed 
or sex. It is free from all parochial injunction and as 
such stands in sharp contrast with the Vedas. Even the 
Sudra and woman are not bebarred to participate or 
outclassed in matter of performing religious rites and 
ceremonies enjoined by the Tantras. The Tantra has 
shown its profound reverence towards woman by offering 
to her the most exalted position. Woman has been in- 
voked as the mother of the universe . 1 It is she who 
bears the designation of mByB 2 It is she who creates 
this creation; it is she who preserves this creation; and 
it is she who destroys this. She is also called JagadambS, 
that is, the mother of the universe. Unreality is not 
aligned to Her. There is nothing in Her creation which 

1. Vidysh Samastastave devi bhedah. Striyah samast*h 
sakala jagatsu. . Mar. Purina. 

2. Tvam vaisnavi fiaktiranantavirya. Vi^svasya bijam Param- 
&si m&y&. Ibid. 
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may be regarded as evanescent. All things created by 
Her are imperishable and remain , permeated with the 
perennial reality borrowed from Her. This cosmic order 
which owes existence to Her has not sprung from dust. 

It will not return to dust. The beings of both the 
terrestrial and celestial regions are equally victims of 
temporal temptation and earthly desires before Her. 
She is equally bestower of earthly happiness and emi.n- 
cipation. Women of all classes are direct incarnations 
of this mother of universe. The Tantra considers all 
women embodiment of Sakti and has warned that even 
the slight insult to them will be a deadly sin. Whoever ill- 
treats a woman, incurs the indignation of Jrgrdamba; and 
the act of showing reverence to her is verily tantf mount 
to offering adoration to Jagadamba Herself. The MahQnir- 
vilna Tantra has banned the rite of satl. It has enjoined 
that even a woman may be a Guru and initiation by her 
results in the accretion of increased spiritual benefit. And 
it does not stand in need of elaboration that all these 
directives of the Tantra are in direct conflict with the 
Vedic injunction. It will not be out of place to mark 
that this exalted position which has been accorded to 
woman has ho parallel even in the West. The status of 
spiritual teacher of a woman has not been recognized in 
any religious system of the world. 
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The contents of the Tantra may be briefly enumerated 
as follows The glorification of the Supreme. Specula- 
tion on the problem of the creation and destruction of 
the cosmic order. Elaboration of the piocess of worship 
of the deities. Arrangement of beings into different 
categories. An account of planetary system. Narration 
of the different orders of worlds and hells. Description 
of the six centres of human body. Prescription of reli- 
gious duties for the different ages ; nd stages of human 
life. The elaboration of sacraments and consecration 
of the idol of deity. Elucidation of the mystic diagrams* * 
Symbolical movements of fingers. Different iorms of 
Spiritual exercises and adoration. Consecration of tanks, 
wells and temples. Enumeration of sacred places. 
Description of mute muttering of mystical and secret 
letters. Elaboration of religious rites and ceremonies 
including puraicarana and satkarmasSdhanH and contemp- 
lation. 1 In short they give information on all branches 
of knowledge and may be favourably compared with the 
encyclopaedia of the modern times. 

1. s f§ d §ca pralay$caiva devatana,m yatharccanamj 
s&dhanaficaiva sarvesam pura§cara^ameva ca// 
sa^karmas^dhanan caive dhyanayogasturvidhah/ 

Saptabhir ldk.sapairyuktamagamamtadbidur budhah// 

*ji i - ■ 1 Varahi Tantra 
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The Antiquity of The Tantra 

We now propose to deal with the problem of the date 
of the Tantrrs. A section of western scholars under the 
sway of racial bias has affirmed that the Tantra is of 
recent origin. They arc of opinion that these works 
were written either in the 6th or 7rh century of Chris- 
era. The academic circle of India is quite familiar 
with the megalomania of these European charlatans 
who f« J) flattered by belittling India’s past culture, 
religion and civilization. We do not want to present 
an elaborate refutation of the views expressed by them. 
We have intentionally refrained from introducing con- 
troversial points which are likely to confound the whole 
issue. The opponent holds that the Tantras are of recent 
origin, since they have prescribed the adoration of Sakti, 
So far as the Vedas are concerned, there is the Sarasvath 
sukta , the Yajurveda contains the Laksmi-sukta and the 
Tenth Mandala of the Rgveda has the Devlsukta. The 
ChBndogya and Talava-kara Upani$ads have narrated 
the account in which Uma, the daughter of the Lord of 
mountains, taking her seat on the back of a lion, appe- 
ared before Indra and other deities and declared in a 
firm voice that all their activities and movements become 
possible by virtue of the great power ( Mah&lakti ) which 
belongs to Her. The SnmadbhBgavata has ordained for 
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the adoration of Parvatt. It has been there stated that 
Gopts invoked the mer-y of KatyayanT. In the MSrka- 
ndeya-Puram has been extolled the glory of the DevT. 
The Puraoas have eulogized 1 er immense power. nnu- 
merable verses may by quoted from the Padma, Brahma. 
Brahmavaivarta, Skanda, Bhavisyat, Kalika and Devi 
Pur'oas. The worshipping of Durga in the season of 
autumn has been enjoined in some of the Pur&pas. Are 
the Western scholars inclined to believe that the Vedas, 
Upaniiads and the PurAoas are all recent productions 
in as much as they contain explicit reference to the 
worship oiSakti ? We pause for an answer. 

It has already been adverted to above that the mass 
of the religious scripture of the Hindu has been tradi- 
tionally classified into four distinct branches, namely, the 
isruti, Smrti, Puraoa and Tantra. It is the ^ruti from which 
is derived the authority of the last three varieties of the 
sacred writings. In the event of conflict amongst them 
the overall supremacy of the Sruti prevails. To tell the 
truth, it is the teaching of the Sruti that has been merely 
elaborated in the succeeding three varieties of religious 
treatises in order to confirm it for the respective ages 
( Yugas ). The Tantra is esteemed as the fifth Veda and 
is superior to Smrti and Purana. And all Sastras are 
inferior to the Veda. Yet the religious practices, rites, 
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rnd ceremonies which have been prescribed in the Tantra 
supersede the VaidikccQra in the present Kali age. The 
Tantra has revealed the heart of the Veda and in fact 
it is an integral part of it. The Kularnava Tantra has 
stated in the clearest term that Sruti, Smrti and Pur&ua 
are intended for the first three ages, namely, Satya , Treta 
and Dvapara ; and to the Kali age lias been assigned the 
Tantra for answering religious requirements. The obje- 
ction that the Tantras are bereft of the authority of 
£ruti, Smrti and Pursua is according to the orthodox 
view without any foundation. Since all &astras are 
regarded as eternal. It is only their revelation that may 
be regarded as successive. Words become manifested 
by means of letters or sounds. But the inner essence of 
words is to be found in the sphoia which is eternal and 
indestructible. It does exist even before the articulation 
of the words or letters manifesting them. K is undenia- 
ble that the revelation of the Tantra postdates ihe three 
varieties of scriptural texts mentioned above. But it 
should not be lost sight of that the self-same dharma has 
been advocated in the four consecutive ages, namely* 
satya , treta , dvfipara and kali by four distinct varieties of 
religious scriptures. Th: Tantra has not propagated a 
religion which has no sanction in the Vedas. The elaborate 
process of the Vedic [ritualism fell into desuetude with 
the passing away of the time. Those who were proficient 
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in sicerdotal lore became the rarest of the rarity. And 
as a sequal to this a necessity was felt for the simpli- 
fication and abridgement of the process of the Vedic 
rites, ceremonies, sacrifices and sacraments in order to 
make it in tune with the spirit of the time. This acco- 
unts for the appearance of the Tantra to meet the 
religious requirements of the orthodox Hindu community. 

It has been reiterated that the Tantras are part and 
parcel of the Veda and as such has been accorded equal 
rank with it. The Tantras also bear the designation of 
Agama which in its turn signifies the Veda. So these 
three expressions arc interchangeable and vouchsafe their 
internal unity. In course of time several creeds came 
into existence on the basis of Agamic teaching. So far 
the fundamental doctrines are concerned, there existed 
complete harmony amongst the different religious 
communities which profess allegiance to the Agamas. It 
is only in respect of the observance of rituals and com- 
paratively unimportant details that there existed diver- 
gence in the different religious sects. The offering of 
oblation to fire which figures prominently in the Vedas 
is to be encountered in the Tantras also. The hymns 
which were recited during the performance of A&vamedha 
sacrifice are equally uttered at the time of consecration 
( emulation ) of the he-goat during the performance of 
Tantrika worship. The drinking of wine as prescribed by 
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the Tantra brings back to memory the ritualism of the 
sautrQmani sacrifice prescribed in the Yajurveda. It has 
also been referred to that according to the othodox view 
the Vedas have emanated from four mouths of Mva and 
the Tantra is from His fifth mouth. All these evidences 
conclusively prove that both the Vedas and the Tantra 
are interconnected and indivisible in their essential cha- 
racter. Furthermore the L SrJmadbhogavata , Devibhfigavata, 
Vara/ia, Skanda and the other Pur&i as have unanimously 
acknowledged the authority of the Tantra and have 
placed it on equal footing with the Vedas. 

We have referred to the fact that Kulluka Bhatta, 
while explaining the first verse of chapter second of the 
Manusarhhita has extracted the observation of Hanta to 
the effect that bruti is of two kinds, namely, Vaidikj and 
Tantriki. It indubitably proves that the Tantra is the 
inseparable part of the Veda and also bears the appella- 
tions of Agama and Nigama. It lias also been stated 
in the Mahzbharata that Mahadeva at the outset revealed 
the Veda and thereafter the Paiupata religion as ordai- 
ned in it . 1 It is manifest that this religious ceremony 
must be T^ntrika in its character. And it futher attests 
that the Tantra is an integral portion of the Veda. The 
RZmnyana has recounted the episode that Viivamitra 


Mbh, Santi Par va, CCXXCIV, 121 - 122. 
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taught the two secret and mystic sciences called bala 
and atibala to Rama and Laksmaoa . 1 And it is a plea- 
sant surprise to find that the process of attainment of 
these two types of esoteric sciences have been dealt with 
in the Tantra. And it deserves to be deeply emphasized 
that the Tantrika terminology and ritualism have been 
expressly mentioned in the Mahnbharata . An unbiased 
consideration of these relevant data marshalled above 
indubitably prove the great antiquity of the Tantra. We 
refrain from aducing further evidences in the limited 
compass of our present treatment. 


1. R&m&yana, V&lakanad XXII, 12-15. 





— 


: 2 : 

The Conception of God In The Saiva Tantra 

The present section will be chiefly devoted to an ex- 
position of the basic principles of the 6aiva Tafitra. The 
expressions, Saiva Tantra and SaivOgama are synonyms 
and as such they are coextensive in meaning and usage. 
The 6aiva Tantra has postulated Jthree basic concepts 
and it is arranged into four sections ( pudas ). The sub- 
ject matters of these four consecutive sections are ( 1 ) 
direct experience of external objects (bhoga), (2) 
emancipation ( moksa), (3) initiation ( diksn), and (4) 
performance of religious rites and ceremonies (carya). 
The three basic concepts may be stated as follows : — 
( 1 ) PaSupati (&iva); ( 2 ) individual self ( palu ), and (3) 
fetter ( pa*a ). The association with delusion is respon- 
sible for the non-realization of intrinsic nature of the 
self. In this state an individual self receives the design- 
ation of paiu. This pasuhood is indissolubly bounded 
with dualistic outook. The fetters which enmesh an 
individual self with the worldly existence are susceptible 
of a fivefold classification. We reserve their enumera- 
tion and elucidation for the subsequent pages. Now 
paiu is of three distinct types : (1) Kala; (2) Talaptikala , 
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and (3) Sakala. The first variety of pa£u, namely, Kala 
is endowed with dross (mala). And the second type of 
pa£u which is termed as talapukala , is endowed with 
dross and action. Likewise the third kind of pasu ; 
which is designated as sakala is endowed with dross, 
action and ignorance (m5yZ). Again the type of pasu 
which bears the name of kala and endowed with dross 
is further liable to a twofold subdivision ( samasakalusa 
and asamaskalusa. The second sort of pasu. namely, 
talap&kala, which has been declared to be endowed with 
dross and action, has been arranged into two distinct 
orders : (1) mature dross (Pakvamala ), and (2) immature 
dross ( apakvamala ). The two classes of pasu styled 
Kala and talaptikala are accorded the epithets, Vijnanakala 
and pralayskala when they move in pure and righteous 
religious path. The remaining variety oi pa£u which is 
called sakala remains enclosed within thirty six catego- 
ries beginning with kala and the like and is subject to 
the cycle of birth and death. Its biophysical existence 
indifferent order of anmial life is determined by inexor- 
able law of Karman. 

The fetters have been classified under five heads : — 
( 1 ) fetter engendered by dross (malaja ), ( 2 ) fetter 

engendered by action ( karmaja ), ( 3 ) fetter engendered 
by m8ya (mfiyeja), (4) fetter engendered by the power. 
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obscuring the light of the soul ( tirodhZnaiaktija ) , and 
( 5 ) fetter engendered by vindu (vinduja). Now dross 
which engenders fetter is one and is endowed with the 
innumerable powers. It veils the power of knowledge 
and the power of action. It brings into existence the 
physical body which is the veritable wrapper of the soul. 
The body which owes its existence to this type of fetter 
resembles a husk of some fruit or seed. 1 And Karman 
which gives rise to the specific type of fetter is of two 
varieties, namely, merit and demerit. It is conducive 
to the experience of results of chequered character. It 
is eternal and infinite. It has no beginning or an end 
like the series of relation holding between seed and 
sprout. 

Now the true nature of the fetter engendered by 
Vindu is going to be dealt w‘th. It is remarkable that 
the Supreme self is the ultimate cause of this entire 
universe. He is one and omnipresent. He is called the 
primordial Being and the Lord of all. Undoubtedly His 
divine power is comprehensible by mind; but it is chara- 
cterized by the absence of any visible manifestation. 
Audit paves the way of the renunciation of worldly 

1. Eko’ hyanekasaklir djkkriyayo schadakomalah pum§; h 
Tu-ata^dulavaj jfleyas tamrasthitakalikavadva 

Bhojaraja’s Tattvaprakoiika ( Kariio ) 18. 
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things. Besides, this power is of the nature of knowledge 


and action. It is owing to the influence of this Siva 


iakti that an individual self succeeds to reach the 
blessed region of the Supreme and becomes worthy of 
experiencing infinite perennial bliss. An absolute cess- 
ation of the state of bondage, better known as paiuhood 
takes place pari-passu with it. This power is identical 
with the Supreme. It awakens Virtdu and brings about 
its ultimate polarization in the form of knowledge and 
action. This polarized Vindu is accorded the designa- 
tion of Siva who is the ultimate cause of the thirty six 
categories and is omnipresent and immutable. It is by 
remaining dormant in Him that the three distinct types 
of powers, namely, power of knowledge, power of voli- 
tion and power of action exercise their respective func- 
tions. He has created the universe as an act of divine 
favour towards conscious and unconscious beings. And 
at the time of creation, the first impulse towards awa- 
king in Him, takes the form of N5da. It is the begin- 
ning of the process of the cosmic order. This NEda has 
been viewed as the microcosm or miniature repiescnta- 
tion of macrocosm. The process of evolution takes its 
course from the subtle to the gross. This iakti-tattva 
has its integral parts in the shape of power of knowledge, 
power of volition and power of action. When the power 
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of know^dg; is subordinated and the power of action 
becomes predominant that state is technically called 
livara-tattva. In this state the Supreme manifests itself 
as the creator of all things. When the power of action 
is inferior and the power of knowledge becomes awa- 
kened, this state goes under the name of vidyQ-tattva. 
It is of the nature of consciousnrss that manifests all 
objects by its intrinsic light. It is worthy of remark that 
both Nnda and Vindu are comprised in the tattva which 
passes under the name of sat . The eight varieties of 
stages which are collectively styled as vidyeivara fall 
within the sphere of lia-tattva. 1 And the group which is 
known by the name, mantra and is numbering sev^n 


1. The individual self performs maral and non-moral action 
and thereby a mass of dross becomes accumulated. But with 
the renunciation of action, the dross attains maturity and 
resembles ripened fruits. And as an inevitable consequence 
of it all impurities of the individual self become chastened. 
And this fact accounts for the conferment of the name sam&pta- 
kalusa upon him immediately after the attainment of this 
spiritual upliftment. The Supreme in His boundless grace 
elevates the individual self to the privileged rank of Vidyesvara 
which is of eight varieties. They may be enumerated in the 
following order : — ( 1 ) Anarta, (2) sukstna, (3) sivott mu 
(4) Ekanetra t (5) ekarudra, (6) trimnrti (7) srikznsth 
( 8 ) sikhatidt. 
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crores is included under the jurisdiction of Vidyfi-tattva. 
These tattvas are called the pure path ( iuddhadhva ). 
The Supreme Lord (I&vara) is the efficient cause of this 
universe. And in the event of association with Vindu, it 
becomes the material cause. The five types of fetters 
alluded to above remain beyond the sphere of temporal 

limitation. And it is owing to this reason no sequence 
is conceivable among them. These fetters have been 
imagined solely on the basis of their visible functions. 
But in truth there is only one tattva and it is no other 
than Siva Himself endowed with varied and diversified 
powers. His association with power ( iakti ) is responsi- 
ble for conferring upon Him the significant appella- 
tion iakta . The Supreme Lord, £iva assumes manifold 
forms for the dispensation of His divine favour. His 
providential mercy is directed towards the individual self 
who rcmainscnmcshcd and ensnared by the bcginningless 
dioss. His infinite love and boundless benignity find 
expression in even dispensation of everlasting bliss and 
emancipation. He infuses dynamic force into the uncons- 
cious gross matter for making its active operation possi- 
ble. The attainment of identity between the individual 
self (Jiva ) and Siva is the true nature of emancipation. 
The divine grace is conferred upon the gross matter in 
the shape of infusion of dynamic force and upon the 
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conscious self in the form of ultimate redemption. And 
this has been technically called ' CijjadBnugraha Action 
in true nature is beginninglcss. It is ever-present. The 
philosophers of the rival schools hold that the fetters 
of karman cannot be broken without experiencing its 
result in the shape of pleasure and pain. But the £aiv?- 
gama declares in indubious terms that a canscious self 
may achieve spiritual liberation through the grace of 
£iva ( God ) even without enduring the consequences 
of his actions. Divine acquittal is all-powerful to release 
him from sorrow and suffering imposed by the fetters 
of action (Karman). This accounts for considering Siva 
as the sole dispenser of grace. This indestructible 
supreme creates the universe by means of subtle instru- 
ments in order to make the experience of pleasure and 
pain of the conscious self possible. Throughout the 
process of creation He remains passive and effortless. 
It is attested by the verdict of experience that one can 
produce an effect by means of the instrument and 
material serving as the necessary constituent element. 
Now the powers are the instrument and mSya is the 
material in the matter of creation of this cosmic order. 
The mUyfi is one and eternal, and is conducive to the 

walfare of mankind. It has no beginning or an end. It 
is by means of innate power that m&y8 becomes the 
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common and undifferentiated cause for making the cre- 
ation of human beings and the entire universe possible. 
It is productive of hypnotic spell by its own activities. 
And what is called ‘partiinByB' is distinct from it. It is 
subtle and ubiquitous. It remains beyond the sphere of 
all created things which undergo constant mutation. 

Siva has been called the Lord of ViclyB-tattva. He 
directly perceives the action performed by the individual 
self. He disturbs the equilibrium of mBya with His own 
powers and impels it for bringing into experience the 
physical body and sense-organs with a view to making 
the experience of pleasure and pain of individual self 
conformable to the prospective results of his action. The 
order of creation moves in a definite direction. At the 
outset miyn as the repository of manifold powers 
generates kola-tattva. She creates, preserves and 
destroys the universe delimited into past, present and 
future time. Therefore she brings forth niyati which 
is so called for its inherent power of regulation 
of all beings . 1 In the immediately succeeding stage 
moya gives birth to kalB-tattva. This kalB-tattva can be 
explained on the basis of its etymological meaning. It 

1. The word 1 niyati ’ h a s been derived from the root 'yarn' which 
signifies to regulate or to bind. So in the present context it is a 
significant name. 
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causes the accumulation of dross in an conscious self 
and brings about ths manifestation of creative power in 
him. The expression, ‘Kala is derived from the root, 'kaV 
which means to accumulate or to manifest. This is why 
it is called Kala-tattva. This Kala-tattva in association 
with Kola and niyati exerts its functions and pervades the 
entire universe. It is the self-same Kalfi-tattva with a 
view to making the experience of the external objects 

possible, gives birth to vidytt-tcittva which is of the nature 
of pure manifestation. This vidyo-tattva, on its part, 
removes the veil of jhOnj-ic.kti or power of knowledge. 
And as a direct consequence of that the conscious self 
becomes able to apprehend the external object. This 
affords the ground for considering it ( vidyS-tattva) as 
the cause ot apprehension of external objects by the 
conscious self. The VidyB-tuttv 1 has been styled as an 
instrument due to its making the apprehension of objects 
of pleasure and pain. To put it the other way round, it 
is through the instrumentality of VidyQ-tuttva that the 
consrious self apprehends pleasure and pain from the 
objects of diversified nature. An experience is nothing 
but apprehension of the object by a conscious self thro- 
ugh the medium of intellect ( buddhi J. To put it in a 
nutshell, the intellect, which has undergone modification 
in the form of external objects, subsquently suffers fur- 
ther transformation in the shape of pleasure and pain. 
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The apprehension of objects of pleasure and pain by a 
conscious self as the agent of the act of experience takes 
place in an automatic way. The Vidya tattva is merely 
accessary factor in it. It is true that intellect is only the 
mamfestor of object like the solar light. Yet it cannot 
be regarded as a conscious agent. It (intellect) becomes 
competent to make the apprehension of objects by the 
conscious self possible, when it receives the co-operation 
of other sense-organs. So far as the conscious self is 
concerned, it directly establishes link with sense-organs 
And in ts solicitous desire for experiencing pleasure and 
pain, it becomes propelling agent of intellect and the 
like in accordance with the fiat of its own will. This 
untrammelled autonomy of the conscious self is a 
d.stinctive mark of its own and is not shared by any 
other entity. Besides, it experiences the results which are 
engendered by the righteous and non-righteous activities 
of the intellect and the like. And this operates as the 
ground for attributing the status of an agent to the conci- 
ous self. The denial of this enviable position to it is 
bound to render the admission of the status of the 
experiencing subject in it obviously abortive. Since the 
conception of an experiencing subject involves the notion 
of an active agent. An experiencing subject will be lible 
to forfeit its status, in the event of denying to it the 
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status of an agent. It is needless to observe that in the 
present context an experiencing subject implies a subject 
who experiences pleasure and pain. Not only this, all 
actions performed either by the primal matter or by 
the conscious self will have their prospect of producing 
results completely blighted. If the conscious self be 
not the impellent of the sense - organ and the like 
and if it be destitute of the status of an 
agent, then, the felt experience of pleasure and pain 
by it w ; ll remain unaccounted for. It is owing to this 
obvious reason that the conscious self has been declared 
as the prime propellent of them. It deserves to be borne 
in mind that it is by receiving the good office of \ ulyU- 
tattva the conscious self can be expected to become the 
mover of the sense-organ. It the second stage the 
kalttattva engenders craving (ruga). And the presence 
of craving is responsible for inducing volitional activities 
in the conscious self for the attainment of pleasurable 
objects. It deserves to be stressed that when due to asso- 
ciation with these categories the conscious self reaches 
the stage of experiencing subject, the name, Puru$a is 
conferred upon it. And in the immediately subsequent 
stage the kalatattva gives birth to the unmanifested primal 
matter {prakrtiy The chief function of this primal 
matter consists in catering objects of pleasure and pa f n 
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for purusa. Not only this, to it belongs the business of 
seven knots, nam :\y; kala ( particle ), kala ( time ), niyati 
( destiny ), vidya ( knowledge ), rSga ( craving ), and gimas 
( qualities ). They are also constituted of the three 
qualities, namely, s ttva, rajas and lamas. The enumerat- 
ion of the three qualities in the list of the seven knots 
and the subsequent affirmation that they ( knots ) are 
also constituted of these three qualities, is bound to 
appear as apparent paradox, But this is explained away 
by maintaining that the qualities mentioned in two 
occasions are bereft of distinction in the present context. 
An analogous instance is furnished by the earth consi- 
dered as the substratum of the universe. It is undeniable 
fact that the earth due to its inclusion within the universe 
comes to occupy the position of a container and 
contained. Now when the earth serves the purpose of 
the substratum, it is to be understood as an indivisible 
whole bereft of the differentiation as container and con- 
tained. This parity between them ( the qualities and 
earth ) accounts for the attitude which has found expres- 
sion in the enumeration of the three qualities in the 
manner indicated above. 

The locus of these seven knots is called the unmani- 
fested ( avyakta ). There are three qualities, namely, 
sattva , rajas and tamas and they become manifested from 
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the unmanifested itself. It is by receiving the good 
offices of the three qualities that the intellect controls the 
function of the sense-organs and determines the true 
nature of the objects. This intellect in its turn admits 
of a three-fold classification, namely, sBttvika , rdjasika , 
and tdmasika on the basis of preponderance of the res- 
pective qualities enumerated above. Tt is worthy of 
remark that Karman exerts a profound influence in the 
matter of the development of these three types of intellect- 
ed of the conscious self. The category which is called 
mahat o* intellect generates another category entitled ego. 
It is responsible for egotism or self-opinionatedness 
of the conscious self. It is due to the association with 

the ego that towards external objects are directed all 
volitional activities. The ego also owing to the pre- 
dominance of the three qualities in their individual 
character becomes susceptible to a threefold divi- 
sion, namely, taijasa , rojasa and ttimasa. Now the 
ego which is styled as taijasa generates the cognative 
sense-organ together with the mind. This variety of ego 
is characterized by the predominance of sattva which is of 
the nature of manifestation. It contributes to apprehens- 
ion of external objects. Likewise the ego makes all acti- 
vities and movements possible. And lastly the ego which 
receives the designation of tUmasa produces the five subtle 
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elements. They are the material cause of the five gross 
elemments. The mind is endowed with the function called 
deliberation which is of the nature of will. It is the mind 
that in association with other sense-organs makes the 
experience of pleasure and pain by the conscious self 
possible. Besides this, mind which is out and out an 
inward thing confers powers upon the sense-organ through 
the medium of its function, deliberation. This inwardness 
of mind accounts for according to it the name of antahka - 
raw or internal sense-organ. It deserves to be emphasiz- 
ed that this antcihkarcina or internal sense-organ is liable to 
a threefold subdivision, namely, mind ( manas ), ego 
( ahmksra ) and intellect ( buddhi ), Will ( icchn ), egotism 
( samrambha ), and apprehension ( bodha ) are the three 
distinctive functions of them respectively. The process 

of evolution as laid down in the &aiva philosophy concurs 
with the Sarhkhya system of thought in material respects. 
It is not possible to make an elaborate consideration of 
it within the limited compass of our present dissertation. 
It is worthy of remark that the categories, which are 
headed by kalQ and end with the gross elements, namely, 
earth and the like, constitute the universe. In the physical 
bodies they lind their objective manifestation. Their 
existence is deduced on the basis of chequered chare. cter 
of the experience of pleasure and pain. The convergence 
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of the different categoiies ( tattvas ) in the physical bodies 
of the self takes place in perfect unison with Karman 
performed to it. This is technically termed as the fetter 
engendered by mays ( mOyeya paia ). It completely en- 
velops the entire universe. The conglomeration of catego- 
ries beginning with kala and ending with earth are cons- 
tituents of impure path ( aiuddhsdhva ). As regards the 
fetter engendered by the power of obscuring the light of 
the soul ( Tridh maiaktija ) it has been stated that the 
mobile and immobile are the proper sphere of operation 
of it. 

Ail activities of mankind should be directed towards 
the bursting of tie which enchains the self. It is initiation 
which extirpates the fetters of worldly existence of the 
individu..l seX It leads to the attainment of highest goal 
and infuses power and energy into the mantra. It paves 
the way to the achievement of divinity and removes 
de -d.y sins. And an uninitiated person cannot be reci- 
pient of divine grace. He is unable to reach to the blessed 
region after his death. It is the Guru who alone is com- 
petent to initiate his disciple. As iron is transmuted into 
gold by an alchemist. In an identical manner upon an 
individual self is conferred the status of fullfledged divini- 
ty. His moral and non-moral karmans are consumed by 
the fire of initiation. And with the removal of the shackles 
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of Karman, the Jiva attains complete identity with > iva. 
Worship is of no avail in the absence of initiation. The 
Mantra uttered by the uninitiated becomes barren and 
futile. One who without passing through the stages of 
initiation merely pronounces the mantra from books 
incurs the wrath of siva and renders himself unworthy 
of spiritual upliftment. Therefore, it is incumbent 
upon an aspirant after redemption that he should 
get himself initiated after passing through the 
necessary rituals. It is after the breaking of fetters by 
means of initiation and its consequential power of know- 
ledge, that the self comes to be designated as pure one 
( Suddhnt mat attvanSnia ) and attains the state of ultimate 
salvation (nirvana). A fervent devotee, who immerses 
in deep contemplation of Siva by means of his power of 
knowledge and directly visions Him, makes subst. ntial 
contribution to the betterment of mankind. 


: 3 : 

THE CONCEPTION OF GOD IN THE 
&AIVA PHILOSOPHY 

The adherents of the Nyaya-Vai£e$ika school hold that 
God is only the efficient cause of this universe. And this 
view has been endorsed in toto by a section of the Saiva 
philosophers. So far as the formulation of the conception 
of God is concerned, there is a marked affinity between 
the Saiva and Nysya-VaiSesika system of thought. It 
is one of the fundamental doctrines of the Saiva school 
that the existence of God can be indubitably proved by 
means of inference. And it is evident that this view con- 
forms to the Nyaya-Vaise?ika position. Appayadikfita 
in his SivUrkamanidipikB 1 has made a momentous obser- 
vation. He has averred that there is an order of &aiva 
philosophers who bank upon inference to prove the 
existence of God and the fact of His being the efficient 
ctuse ( nimitta kara- ia) of the universe. But they have 

1 Appayadik?ita has written an elaborate commentary on 
the §rikay\habha$ya of the Brahma&tra. The commentary 
is entitled '£iv&rkainai}idlPik£, and its authority has been 
recognized by the exponents of the Siva system of thought. 
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emphatically denied the possibility of material cause 
in Him. This viewpoint has been controverted in the 
Srikanthabhasya and its commentary, the Sivfirkama- 
nidipiksJ 1 In the Srlkarcibhasya also the scholiast has 
sought to establish that Siva is both the efficient and 
material cause of this universe. This theory which 
recognizes two distinct types of causality in Him has 
been accorded a position of supreme importance. The 
SaivBgama which accords approbation to this basic 
doctrine has been honoured by the designation of Suddha - 
sattvika. Those &aiva systems of thought which receive 
the names of Miirarudr •, PUsupata, ganapatya , Saura, 
Sakta and KUpnlika deserve unqualified denunciation 
for their hostile attitude towards the acceptance of the 
dual character of causality in Siva 2 . 

Likewise Srikanthasivacflrya has observed that Pasu- 
pati is both the efficient and material cause. And he is 

1. lhadhikarane parame^varasyamimanat siddhistasyhnu- 

manatassiddham nimittatyameva kevalam nop&danat- 
vamapiti matam nir&kriyate/ 

SMD on SKB on Bs 2, 2, 35. 

2. Bhatapate^ivasya jagadubhayak&rauatvavidh&yaka 

*uddha sattvika *aivamatasya pr^dhanyamutasaivama- 

tabhaska mi^ra, rudra matanam vetivi $ayah 

( _ Srikarcrbhasya on BS 2, 2, 8, 37. 
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positive that this view stands confirmed by the Vedic 
hymns. But there is a section of &aiva philosophers who 
only admit that >iva as the supreme Lord is only efficient 
cause of the cosmic order. 1 And this view is based on 
abysmal ignorance of the profound significance of the 
teachings of SaivBgama. The dual character of causality 
accorded to £iva constitutes the corner stone of the 
6aiva philosophy. It has already been adverted to above 
that the exponents of the Ny&ya-Vai4e§ika school concur 
with the view of that section of Saivite thinkers who 
admit the inferability of only the efficient cause in Siva. 
6aiikaracarya in his celebrated bhasya on the Brahmasutra 
(2.2.37) has reproduced the view of 6aiva philosophers 
He lias opined that according to the followers of &aivism, 
Paiupati is only the efficient cause of the universe. He 
has also drawn attention to the fact that the Vai.<e$ikc s 
also have aligned themselves with this viewpoint 2 . Vac s- 
pat« Misra in his Blnmatl has eiabo *ately expounded the 

1. Patyuh paramesvarasya ^rutiddhajagadubhayak&ranatva- 
s/api tadagamani?t;has tanmatabhiprayanabhijna ekadesin- 

astantrik&h kevalanimittatvam vadanti. 

SKB on BS 2, 2, 35. 

2. Mahfcsvarastu manyante. .pasupatirisvaro nimittakaranam 

iti / Vaisetfk&dayo’pi svaprakriyanusaren a nimittakara 

JaH isvara iti varQiyanti 

Sankarabhaisya on BS 2, 2, 7 , 37 ^ 
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SBnkarabhBsya on the self-same sutra. He has observed 
that the worshippers of Maheivara are liable to be classi- 
fied under four categoris, namely, (i) the Saiva, (ii) the 
PBsupata, (iii) the Knrunika-siddhantin, and (iv) the 
KBpolika. But it deserves mention that in both the 
Stiikarabhnsya and B hi mat I there is no explicit or 
implicit reference to the distinction between the Vedic 
or non-Vedic Pfi supata doctrines. These two treatises 
have remarked in a general way that the adherents of 
Mahesvara accord only the attribute of efficient causality 
to God. But the SrikanthabhBsya, its commentary, the 
SivarkamanidipikB and the SrikarabhBsya have stated in 
unequivocal terms that the Pasupata doctrine is suscepti- 
ble of a two fold division : (I) Vedic and (II) non-Vedic. 
The patyadhikarana of the Brahma-sutra and the Saiikara- 
bhBsya on it are apparently concerned with the reputation 
of the non-Vedic Pasupata doctrine which holds that 
God is only the efficient cause of this universe. It did 
not escape the notice of Sankaracarya that there is a 
close resemblance between the Vaisesika and Pasupata 
systems of thought. Since both of them agree in main- 
taining only the efficient causality of God. 

We have alluded to the controversy which centres 
round the question whether God is only the efficient 
cause of the world appearance or it is both the efficient 
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and material cause of it. The upholders of the former 
view have made a realistic appro ich to the problem in 
their own way. They argue that the potter, for example, 
is not the compone nt miterial of the product, namely, 
an earthen jar. He puts into operation his tools, namely, 
the rod and wheel and thereby becomes the producer of 
the product, jar. And the parity between the potter 
as the efficient cause of the jar and God is too obvious 
to require elaboration. It is only the efficient causality 
that can be reasonably accorded to God with reference to 
the production of this world-order. But under no circum- 
stances can He be regirded as th; causa mater ialis of it. 
But the author of the Brahmasutra has subjected this view 
to an incisive criticism. He has emphatically stated that the 
conferment of the attribute of efficient causality upon God 

lacks warrant. Since it is in direct conflict with the Vedc 
pronouncements and as such stands assailed by its inhe- 
rent incongruity. These are the ipsissima verba of Sahka- 
racarya’s interpretations of the Brahmasutra alluded to 
above. The upshot of this is that the admission of mere 
efficient causality in God milit ites against the utterances 
of the Veda. Not only this, it amounts to the cont raven- 
tion of the fundamental thesis of the 'aivagami. The 
Veda and the ^aivlgamahave reiterated that God deserves 
to be viewed as both efficient and the material cause. 
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Appayadiksita in his Parimala has given a succinct 
representation of the plea of the opponent as follows : 
The infe* bility of the existence of the Supreme and His 
mere efficient causality have not only been laid down in 
the testimonies of the Vaise ika system of thought but 
they have been confirmed by the &aivagama which 
pretends to be the sole repository of the mystical doctrines 
of the Veda. How can the view which has been given 
full-throated recognition of the Vaisesika and unconditi- 
onal approval of the &aivag mabe liable to be impeached 
with impunity ? 

Appayadiksita has given a decisive answer to this poser. 
He has observed in his SivZrkama/iidikS that the purport 
of the ^aivagama is not to the effect that the existence 
of God can be proved indepndently by means of infere- 
nce in total disregard of the Veda and that to God 
belongs only efficient causality of the universe. The 
reason for the currency of this view amongst the followers 
of the £rivagama is to be sought in their uncritical and 
credulous mind. This parochial view has been essayed 
to be established by a few exponents of the £aivagama, 
who are in microscope minoity. Their misinterpretation 
has misinformed and misled the members belonging to 
the academic world. It is in order to remove this errone- 
ous notion regarding the ultimate purport of the 
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6aivggama that Patyudhikarna has been introduced in the 
Brahmasutra. 1 

A pertinent question arises. The repudiation of mate- 
rial causality in God is clearly discernible in the classi- 
cal treatises on the ^aivagama If it be so, then, how 
can the doctrine of mere efficient causality be attributed 
to the failings of the aberration of its exponents ? This 
stands confuted by the following counterposer, “Have 
not the Vedas p oclaimed the immutability of God ? It 
is for the confirmation of this momentous Vedic prono- 
uncement that the £aivagama has denied the material 
causality of God. The admission of God as the material 
cause of this universe will entail the admission that the 
latter is of the nature of transformation of the former. 
And it is manifest that this will be fatal to the immuta- 
bility of God, so loudly declared by the Vedas. To be 
more precise, the God itself will become subject to 
transformation. The essential nature of transformation 
implies the disappearance of the former state and appea- 
rance of a new one with reference to the selfsame entity. 
The transformation of milk into the state of curd serves 
as a concrete instance adrem. It deserves to be noted 
that according to the Saiva doctrine, the power of 
consciousness belonging to Siva ( Sivacicchakti ) is liable 


1. Stlkanthabhs^yay P. 106. 
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to transformation on the analogy of the power of conscio- 
usness residing in the individual self ( Jivacicchakti )• But 
the transformation of the consciousness-power of &iva 
cannot bring about the transformation of Siva itself. 
That is to say, Siva remains beyond and beside the 
sphere of it. T 

The Saivsgama admits of a twofold classification ; — 
(1) Vedic and (2) non-Vedic. The SivQrkamanidipika 
has quoted totidem verbis the utterances of the Kunna- 
PurU \a to emphasize the distinction alluded to above. 
The Snkanthabhasya and other authoritative treatises on 
the baiva philosophy have laid down that it is only the non- 
Vedic Pasupata doctrine that has been made the target 
for adverse criticism in the Brahmasutra. But that which 
conforms to the Veda is in perfect unison with the funda- 
mental doctrine of the Vedanta. So to an uncritical and 
unsophisticated mind it may appear that the Saiva philo- 
sophy concurs with the Vai£e§ika point of view in the 
matter of attributing to God the efficient causality of this 
cosmic order. But a deeper reflection will make it evi- 
dent that the Vedic Saiva philosophy is at variance with 
the Vai£e§ika system of thought concerning this para- 
mount problem. It is remarkable that even the non-Vedic 


1. ^iv^rkama^idipik^ P. 109. 
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Saiva philosophy, which accords to God only the status 
of efficient cause, was chiefly impelled to confirm the 
Vedic proclamation of His immutableness. 

UdayanScarya, one of the foremost exponents of the 
Vaisesika philosophy has categorically asserted that the 
four distinct varieties of atoms are the substratum of the 
effort of God. The abidance of effort in the atoms 
accounts for attributing a body to them. The notion of 
a body involves that it is the substratum of an effort. And 
the consideration of this fact has been responsible for 
admitting a body of the atoms. The very conception of 
bodyhood implies the fact of becoming the direct substra- 
tum of an effort. Now the atoms which constitute the 
body of God become the originator of the gross bodies 
in an ordered manner. To be more precise, two atoms 
combine to produce a dyad ( duyanuka ), the dyad combi- 
nes to make a triad ( tryanuka ) and the six atoms which 
constitute the triad again unite to produce caturanuka. 
This process of successive accration proceeds on till the 
formation of gross bodies. This theory of origination of 
the Vai^esikas is known as ( Qrambhavnda ) or the theory 
of intransitive causation. The adherents of Saiva philo- 
sophy advocate that the power of God becomes transfor- 
med into the form of this universe; whereas the Vailesikas 
maintain that the body of God, which is one and iden- 
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tical with the four atoms, becomes the originator of the 
gross bodies in the order indicated above. This makes 
it crystal clear that there is a very little difference of 
opinion between these two systems of thought. One 

comes close to the other. The admission of the theory 
of intransitive causation results in establishing the plura- 
lity of atoms qua the body of God, while the advocacy of 
the doctrine of transformation of the &aiva philosophy 
culminates in proving the monistic character of the power 
of God. The cardinal point of difference between the 
theories of intransitive causation and trasformation lies 
in the fact that the former upholds the plurality of the 
formative cause (Arambh ika), whereas the latter supports 
the oneness of causa materialis. 

Appayd'ksita in his SivUrkamanidjpikn has averred that 
the thing into which the Supreme enters and acts as its 
director, takes the place of His body. Or the thing which 
becomes the substratum of His effo't is regarded as His 
body 1 2 . It has already been adverted to above that 
Udayana in his KusumSnj :// a has accorded his endorse- 
ment to the second definition of body immediatly men- 
tioned before. Furthermore Appayadrk>ita has observed 

1 . Anupravisya niyamyatvam sak§\tprayatn 4 dhi 9 ^heyatvamva 

Sarjratvam/ SMD on BS 2, 2,3 9 . 

2. Kti$uma&jali , P. 75, ( Asiatic Society Edition ). 
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that mSyB, primal matter ( prakfti ) and the like are also 
admitted as the material cause of the universe 1 . Now 

if they become the substratum of the effort of God, they 

also become entitled to be considered rs the body of God. 
The sum and substance of this digression is that thing 
which comes under the direct control of God becomes 
converted into His body. Is is through the medium of 
controllable thing that God becomes endowed with a 
body. As the individual self is presiding director of his 
body, in an identical manner God will be the presiding 
director of the thing which remains under His direct 
control. This dispenses with the necessity of 
attributing a distinct body possessed of hands and 
feet to God 2 . There is no such cardinal rule that one who 
is endowed with a body which is beyond and beside the 
thing remaining under his direct control becomes the 
presiding guardian of it. Since the admission of it is 
bound to deprive the individual self of its right to be 
considered as the presiding director of h s own body. It 
is a university avowed fact that individual self exercises 

1. Tacca parmesvaram prati may&dinatn sarvesampyavisistarn/ 

SMD on BS 2, 2, 36 

2. Tat ha ca yanniyamyam ten aiva s&nravan paramesvaras 
tasyadhis^hat’ etyupapadyata iti na tasya kara-caraDadimac- 
charjrantarasiddih prasajyate / Ibid. 
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unfettered control over his body. It is a self-evident 
fact that the individual self does not possess a body which 
can in any way be regarded as distinct from the body 
over which it holds complete sway. This point of view has 
been exposed by Appayadik§ita in his SivOrkamanidlpika. 

Jayanta Bhatta in his NySyamahjari has observed that 
although the self is not the body, yet it ( self ) has 

unfettered freedom in the matter of directing its own 
body. Jayanta has merely stated in brief what Appayadi- 
k$ita has expounded at great length. Both of them are 
unanimous on this fundamental point that God is bereft 
of independent body of His own. It is by means of the 
things which are subject to His control that He becomes 
endowed with a body. The. ultimite constitutive elements 
of this universe obey the irresistible will of God. And 
this has been equated with the act of presiding by God 
over them. It is worthy of remark that Udotakara, the 
author of the NyUyavQrtika has advocated this view with 
admirable clarity. The admission of effort of God is 
bound to entail the necessity of attributing a body to 
Him. And it is owing to this very reason Udayana, 
Appayadik§ita and others have marshalled arguments to 
prove the existence of the body of God in an indirect 
way. 

Appayadiksita has invoked the observation of the 
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Vayusamhitn which emphatically proclaims that the 
&aivAgama is suceptible of a twofold classification : ( 1 ) 
Vedic and ( 2 ) non-Vedic. Besides the Vctyu samhita has 
explicitly stated that there are twenty eight &aivagamas 
beginnning with the KUmika and ending with the vStulu 
which deserve to be regarded as non-Vedic in their essen- 
tial nature. They occupy an independent status of their 
own. We propose to enumerate them as follows : — ( 1 ) 
Kumika, (2) Yagoja, (3) Cintya, (1) Katana, (5) Ajita (6) 
Dlpta (or Dlpa), (7) Suksma, (8) Sahara, (9) AnsumSn, 
(10) Suprabhedaka, (1 !) Vijaya, (12) VisvSsa, (13) Stay am 
bhuva ( 14 ) Anita, ( or anal a ), ( 15 ) Vira, ( 16 ) Karava 
^ or Raurjva ), ( 17 ) Mukuta, ( 18 ) V inula, (19) Candra- 
jhan , ( 20 ) Bimba, ( 21 ) prodjita, ( 22 ) Lolita, ( 23 ) 
Siddha, ( 24 ) Santana, ( 25 ) Sarvokta, ( 26 ) Parameivara, 
(27) Kir, .no, and (28) VOtuL. These twenty eight Saiva- 
gamas also bear the name of Siddhfint utuntr a. It merits 
ment on that Sr patipavditacsrya in his Srikarabh’tsya 
on the Brohmisutra ( 2, 2, 37 ) has categorically asserted 
that these twenty eight agaxnas are non-antagonistic to 
the Fcdic rites and ceremonies. Consequently they 
should not be dubbed as non-Fedic in character. 1 Now 

1 . SarvavedadharmanukSla Kamik&dyast&vimaty§a,- 
gamasiddh&nt&bhidhaaa vira^aivam evam mumuk,u- 
bhirupadeyanriti/ §rikarabha$ya on BS. 2, 2, 8, 37. 
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in compliance with this pronouncement of the author 
of the Srikarabhusya , Appay&diksita. has modified his 
previous observation. He has held that the VSyu-sariihatG 
regarding the non-Vedic character of the twenty eight 
agamas, should not be taken in a literal sense. He has 
boldly affirmed that they are not entirely anti-Vedic 
agam. s. Since the NihsvBsa sjmhitQ has proclaimed in 
unambiguous terms that these twenty eight agamas are 
based on the religious ordin nces of the Vedas. Those 
Saivagamas which prescribe VtintfcQr practices and ritua- 
lism that border moral : berrr.tions, namely, the lagud.ila, 
the KapQlikj , the Kalamukha and the like are undeniably 
at variance with the Vcdic culture and religion. But it 
should be borne in mind that even these non- 
Vedic Saivagamas also are not totally bereft of 
authority. There are persons who belong to the lower 
caste and lack in spiritual attainment. The Vedic 
injunctions are binding upon them. It is for the spiritual 
upliftment of these persons who belong to the lowest 
strata of society that the religious ordinances of these non- 
Vedic Saivagamas have come into force. A few &aivite 
thinkers hold that there is no relation between the Vedas 
and the Saivagama. Not only this, they uphold the seif- 
validity of the Saiv. gi.ma in total disregard of their iffilia- 
tion with the Veda. But the observation of the author 
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of the SivBrkamanidlpika operates as reductic ad 
absurdum of their contention. Appayadikjita has made 
it abundantly clear that the Saivagama deserves to be 
classified as Vedic and non-Vedic without the slightest 
mental reservation. But it is incumbent upon those who 
have the privileged right to perform Vedic rites and 
ceremonies that they should be entirely guided by the 
Vedic JsaivSgama. Under no circumstances they should 
adopt religious practices enjoined in the fsaivagamas 
which decry the authority of the Veda. Appayadiksita 
who is one of the chief expounders of the isaiva philosophy 
has placed tremendous emphasis upon the fact that 
the Vedic Saivagama are in strict conformity with the 
Vedic injunctions. So the concept of God as propounded 
in the Vedic hymns hr s been endorsed in toto in the 
Vedic Saivsgimas. The Vedic hymns have loudly procla- 
imed about the existence of God. They have also glorified 
the majesty of the Supreme. But the method of worship 
of the Supreme has not been elaborated in the Vedas. 
It is the Vedic Saiv?gamas that have dealt with the 
different ways and forms of worship in a clear and 
comprehensive manner. 
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